It is not simple to write about contextual theology in relation to the theme of this volume: religion without ulterior motives. In current contextual theology the strength of this form of theology is, after all, correctly seen in its embeddedness in and contribution to an existing culture. Of course, this does not imply an uncritical adoption of that culture, but a form of adaptation will certainly always be discussed. Otherwise, there is only a hostile confrontation. So, the point of issue is always the role which religion can play in a certain The question of the extent that the Gospel can be embedded in an existing culture is greatly complicated by the fact that we cannot begin from a cultureless starting point or from a cultureless Gospel. There was never a 'pure Gospel'. The New Testament itself is an example of contextual theology. It is not conceivable without the cultural attire of the Jewish, Greek and Roman culture of the beginning of our era. So, in a certain sense, the only thing we can do is to compare two kinds of contextual theology.
This is a more urgent question when we admit that these councils were definitely not spiritual climaxes in the decision making processes of the early church! Especially at Chalcedon, there was a lot of 'power play' from the side of Pope Leo I and Emperor Marcian. Ulterior motives (!) played an important role. 5 Many theologians are yet reluctant to extend the work of the Spirit to the whole of church history. They are inclined to make some exceptions for certain periods in church history and grant these periods a special position. Orthodox theologians are especially inclined to treat the main councils of the first seven centuries preferentially. They regard them as the constitutive councils of the 'undivided' church. And hence, they earn a special position: unique acts of the early church. Orthodox theologians are fully aware of the great impact of the Greek context upon the early Christian doctrines. They consider that impact, however, not to be a drawback, but rather a benefit. 6 In the end, the opposite approach of most Protestant theologians leads remarkably to the same position. They also do not express a critical attitude over against the role of culture in the early transmission process of the Gospel. They do not sanctify-as the Orthodox do-a certain period of church history, but deny the role of the context, in this case of Greek culture. They stress the impact of the New Testament witness so strongly that they actually play down the role of (Greek) culture. The early Christian doctrines derive their value, according to these Protestant theologians, not from their historically constitutive character, but from their authentically biblical character. So, the New 4 J.D.G. Dunn, Jesus Remembered, A. Grillmeier, Jesus der Christus im Glauben der Kirche. Von der Apostolischen Zeit bis zum Konzil von Chalcedon (451) , Vol. I. (Freiburg: Herder, [1979] 2004 -paperb. ed. of the 3th. pr.of 1990), 753-754 and Vol. II/1, 107-220 and J.N.D. Kelly, Early Christian Doctrines. (London: A. & C. Black, [1958] 1980, 5th pr.), 338-343. 6 Cf. S.S. Harakas, "Must God remain Greek?" The Ecumenical Review 43 (1991) 194-199. the Gospel could pursue its influence.
Both approaches do not ask the question of whether or not the Greek culture, embodied in the early Christian doctrines as well as in the New Testament itself, could have played a constraining role with regard to the proclamation of the Gospel. In contrast to these two approaches we would plea for a more critical attitude. It is necessary also to account for the role of culture in the New Testament. We have to critically analyze the role of culture in the manner that the New Testament authors wrote down their memories of Jesus. And, of course, the same holds true for the church fathers as well. From the very beginning of the proclamation of the Gospel, we have to underscore that the Gospel is a 'strange' Gospel. We have to emphasize its 'over against' character. 'Over against' every culture-the Greek culture as well.
Hence, we have not only to inquire what has been transmitted, but also what has been lost by the cultural constraints of the New Testament and early church era. The then 'translator' might have been also a 'traitor', like the French proverb 'traduire est trahir' taught us. No culture can be the pure bearer of the Gospel. Ulterior motives always play their role. Therefore, each culture can also be a hindrance for the proclamation of the Gospel.
So, the inculturation of the Gospel in the Greek-Hellenistic culture might have been a straitjacket as well-a straitjacket that has hidden some aspects of the Gospel or at least minimalized their importance. A renowned scholar as Alois Grillmeier, author of five extensive volumes on the enduring meaning of the council of Chalcedon, places this point as an open question high on his list of topics to be dealt with in every current evaluation of Chalcedon. differences and therefore, to this day in the history of Christianity, it is still a powerful stimulus for social action that overcomes discrimination.
In this way the term 'resurrection', which occurs frequently in the liturgy of baptism, can also literally imply resurrection to new life. That is why the well-known Lima text of the World Council of Churches on baptism, eucharist and ministry states in the chapter on baptism:
By baptism, Christians are immersed in the liberating death of Christ where their sins are buried, where the "old Adam" is crucified with Christ, and where the power of sin is broken. Thus those baptized are no longer slaves to sin, but free. Fully identified with the death of Christ, they are buried with him and are raised here and now to a new life in the power of the resurrection of Jesus Christ, confident that they will also ultimately be one with him in a resurrection like his (Rom. 6:3-11; Col. 2:13, 3:1; Eph. 2:5-6).
13
The last clause of this quotation ("confident that they ") shows that the Christian idea of different literal and metaphorical meanings of the term death. It would, however, be a mistake to spell out all these meanings and to disconnect them, because it is just Paul's intention to show their interconnectedness.
14 By so emphatically making the ritual of baptism symbolize a decisive turning point in a human life-a real rebirth (John 3: 1-8)-an unprecedented latitude is created for freedom with regard to our collective and individual past, and a perspective of another future is offered. In this way the ritual of baptism shows that only that person to whom this latitude, vis-à-vis his own past and future, is granted is truly free. If our past is fixed,
we shall have to carry it like a millstone around our neck as long as we live, and that is the end of our freedom. If our future is fixed, that is also the end of our freedom, and all that is left to us is to follow the course of life that was set by others. In baptism it becomes clear to what extent past and future are connected to each other. Not until our past has been cleansed does our real future open. The process which this opening creates is death,
i.e. death to sin. Thus the essence of the whole history of salvation in Christ, and therefore also that of the Christian, lies hidden in a nutshell in baptism.
The Impact of Baptism
The far-reaching social consequences of this approach to baptism have received far too little consideration up to now. Usually baptism is viewed as merely an initiation through which one becomes a member of a church. In the case of adult baptism, it is more clearly a mark in the life of the baptized person, but even then the meaning of baptism is mainly sought in the personal experience of conversion, which is not linked any further to the person's experience of freedom. That is a missed opportunity, because the social consequences of such an experience of baptism-i.e. as an experience of freedom-could be major. Poland to a different level from that of the usual do ut des ('I give so that you may give').
In so doing, Brandt correctly performed a 'new' act in the New Testament sense of the word kainos, which means: "not previously present" or "unknown". 
Baptism and the Kingdom of God
However much debate there may have been about the priority of the present (the 'already') or the future (the 'not yet') of the New Testament references to the kingdom, in both cases those references exert a strong relativization of any tendency to make an absolute of what exists. For in both cases, the expectation is that either in the present or in the future a great deal is going to change. The kingdom of God is always something different from any social utopia to be realized by us. Whether we understand the coming kingdom as already present, still future or apocalyptic, it is never something that can simply be constructed by us. Although in the 1970s utopia and kingdom sometimes threatened to come dangerously close, in the 1980s the realization of a certain distance began to glimmer through again. In the 1990s there was even a tendency in the reflection on the kingdom of God to push any moment of completion into the background. This, however, appeared to be an overreaction to a previous overemphasis on the historical dimension of the kingdom of God in the theology of the 1970s.
By placing the expectation of this kingdom within the perspective of a theology of baptism, from the very beginning the New Testament removed any reckless aspect from this expectation and thus gave it its much-needed breathing space. Hence, humility is one of the most central characteristics of those who expect the kingdom of God, as Jesus tells his audience when asked how they could ever inherit this kingdom themselves ). This humility also has a social dimension. That social dimension has to do with the way in which they mortify themselves not only before God but also before one another. It is only out of this solidarity in humility that baptism can be spoken about in the words of the Lima text as a "sign of the kingdom:"
Baptism initiates the reality of the new life given in the midst of the present world. It gives participation in the community of the Holy Spirit. It is a sign of the Kingdom of God and of the life of the world to come. Through the gifts of faith, hope and love, baptism has a dynamic which embraces the whole of life.18
Because of the central place which penance has traditionally occupied in the ritual of baptism, any confusion with all those social utopias which, especially in the twentieth century, have left such a trail of corpses behind them is precluded. Any Promethean tint is alien to good baptismal theology, however much theology, especially in the 1970s
when it was in the grip of socialist ideals, sometimes barely managed to resist the appeal of this myth. Rather, in baptism Christianity expresses the awareness that one is not in the world without a sinful past and therefore one is not without sinful ancestry either. We are never a tabula rasa.
Although such a sense of realism does not diminish the desire for another, better world, it does remove any naiveté that we might have about it. It makes us realize that that evil does not always only lurk in others, but also in ourselves. Over the past few Then the whole emphasis is usually on that human decision. However, the words repentance and rebirth clearly express more. They presuppose that one turns and converts to something that one has not created by oneself and, in turn, that one becomes a different, reborn person through a power that comes from elsewhere. Just as humans do not produce their own birth, they do not effect their own rebirth. They are themselves actively and totally involved, but it is a process that is initiated elsewhere, "from above,"
as Jesus says in his conversation with Nicodemus (John 3:3).
Because of baptism's character as a gift, this sacrament-together with the Lord's Supper-has been viewed as one of the most expressive symbolizations of the essence of the doctrine of justification. After all, the core of the doctrine of justificationforgiveness given sola gratia-is also the core of the theology of baptism and the Lord's
Supper. However, in these two sacraments, it also becomes clear that this divine gift of grace requires a human answer. That is why the Lima text discusses baptism's character as "both God's gift and our human response".22
In this context it is significant that Berkouwer, who frequently uses the notion 'correlation' for this dual character of gift and answer, describes the scope of that notion most accurately in his studies on justification and on the sacraments. On this correlation he notes:
The correlation between faith and promise, faith and justification does not become a divine monologue in which man is a mere telephone through which God addresses Himself . The mystery of the correlation is apparent, however, only when it really embraces the reality of human existence. The miracle of grace occurs in the act or attitude of faith, the faith that is roused by the Holy Spirit. With this sola gratia is not spurned; it is verified.
23
In this connection it may not even be such a bad idea to speak of the religious attitude in mind here in terms of a talent for faith. After all, this word expresses, on the one hand, the gift-character of faith-talent as aptitude, gift, charisma-but, on the other hand, also refers to one's own active participation: a talent must also be developed. Having or not having a certain talent is often spoken about with a degree of equanimity and indolence.
Biblically speaking, however, that is an unjustifiable attitude. In the first place, because we often do not know what hidden talents we have. We do not yet know who we shall be.
Often, we do not discover our talents until we are somewhat advanced in age. And, in the second place, the biblical call to make the most of one's talents applies to this as well:
that is, contribute actively to what we have freely received (Matthew 25:14-30).
INCULTURATON: BETWEEN CONFIRMATION AND NEGATION
What holds true in regard to the individual believer also holds true for the process of inculturation as a whole. In the question of the relationship of continuity and discontinuity in baptism, we can also involve the inculturation event. In 1989 the General
Council of the World Alliance of Reformed Churches made the following statement 22 Baptism, Eucharist and Ministry, [3] [4] [5] [6] [7] [8] .
regarding this relation: "The Gospel must not be used to promote a 'levelling-out' of culture, everything the same everywhere." 24 The report acknowledges that the Gospel illuminates every culture, that it holds every culture, as it were, up against the light of the proclamation of Christ. But the report also acknowledges that, up to a point, every culture illuminates our understanding of the Gospel: "Different cultures can perceive in the Gospel that which other cultures had failed to perceive."
25
In fact, we refer here to a double process of transformation. On the entering site, the Gospel, and the receiving site, the culture, something happens. The Gospel changes the receiving culture, but the receiving culture also adds something to the Gospel. During the whole history of Christian doctrine we can observe these kind of changes in such a process of double transformation. It will be clear that this phenomenon concerns the relation of continuity and discontinuity as well.
Instead of speaking about continuity and discontinuity, we could also speak about Council, Seoul, August 15-26, 1989 (Geneva: World Council of Churches, 1990 but at every moment of one's life. Thus, baptism always refers to a critical purifying process-a catharsis. While Incarnation stands for affirmation, Cross and Resurrection stand for self-loss and for finding oneself through losing oneself.
Incarnation cannot be discussed without speaking about Cross and Resurrection.
Indwelling ( and negation (Cross and Resurrection) has much to do with Revelation: with the surprising disclosure of what is, so far, the unknown and unprepared. It might be that our affirmations then turn out to be strongly criticized and that our denials be overruled by God's affirmations.
Thus, every form of contextualization of the Gospel shall always be characterized through the same mental attitude that also characterizes the individual worshipper during baptism. Such a mindset frees us from every form of convulsiveness that leads to an over-rating or under-rating of the current, extensive process of contextualization of the Gospel. Whenever the simul justus et peccator may also become heard here, we do not attempt to recreate the 'Christian' wheel, but we are also not ashamed of the conviction that some unmistakable time and place bound forms of inculturation cannot be damaged by time and also apply to other contexts. Against both extremes-renewing and conservative impulse-is the abasement that baptism calls us to, the most adequate attitude. Only this attitude can give an adequate answer to the question we placed on the first page of this contribution. The role which the context can play in contextual theology is exactly the same role which our personal integrity plays in baptism. Although we die and rise with Christ, our personal integrity is not destroyed. Or-in a theologically better formulation-just because we die and rise with Christ, our personal integrity is saved by God. Hence, the Presbyterian, Ghanaian theologian Kwame Bediako speaks of "integrity in conversion."
28 Applied to the role of the context in contextual theology, it means that only when a context, as it were, is prepared to die and rise with Christ, it can play its illuminating role in the proclamation of the Gospel.
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Summary:
It is not simple to write about contextual theology in relation to the theme of this volume: religion without ulterior motives. In current contextual theology the strength of this form of theology is, after all, correctly seen in its embeddedness in and contribution to an existing culture. Of course, this does not imply an uncritical adoption of that culture, but a form of adaptation will certainly always be discussed. Otherwise there is only a hostile confrontation. So, the point of issue is always the role which religion can play in a certain culture. Is that the same as the 'instrumentalisation' Bram van de Beek is liberation theology blaming for in his article on 'Religion without ulterior motive'? That will be the main question to be answered in this contribution: What's the role of the context in contextual theology? We approach this question from the position that the continuity and discontinuity that is spoken about in Christian baptism supplies the outstanding pattern from which we can speak about the characteristics of the Christian faith in the midst of a number of various contexts. We fully agree with Bram van de Beek's emphasis on the meaning of baptism as main characteristic of Christian life. In the elaboration of the impact of baptismal renewal in our topical life, however, the differences between us will be turn out.
